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s 

Ladies and Gentlemen, 

Ais it IB ouBtomiLry with ns in the East to btigin a anb}flet iika this with 
an invocatory verse, let me opon th^ lectnre with a few lineB from 
a Western poet (John Langhobne], wha&e piotts seT]Ltimi,ai ts deaowe to 
be echoed by all nations in the world;— 

Light ol the World t Imnioitai Mhid I 
Father of all the hnmau kind I 
Whose bomidLeBS eye^ that knows no reatj 
Intent on Nature's ample breafitp 
Eiploras the apaoe of earth find skies, 

And sees eternal {cioonse riBat 
To Thee, my htunble voioe I Taise; 

Forgivoi white I preen me to pralai. 

These lines, as rendered ijato Sanskrit in my Farii^ntU-ralmfn^bl, 
run Lhiis; — 

fim B 

iwrf im^fq ^ i 

_ ^ -za • • 

?ffrj KTqjtf tnr wjfw «t * 

1 To ttani d fsm K Itoih Em Hinan pdnt o! viw» m 

in^pgiiFibl^ twk, ii in India fitpeoUIJ;^' wa ton tbg two mijged up ^ cikiMly that wu dotmot 
ihmk Q>f the ona apart fmm tbe othar. (Tjcfc my Pappr m * Elildlim'a Baliglou mnE rhi/o* 

fiophy oDiitnbuted to tha Judion 1010 .) 

N'. 










Oh, (nay I ekLU Thy fftTOtir prove 
StUi giBJit me gratilnjdo' nnJ love, 

Lat truth and virtue guurd my heart * 

Nor peace, aor hope, noi joy depart ; 

But yet, wtuto'&r my U{e may be 
My heart shall still repose ob Thaoi 
To Thee, my humble voice I raiae; 

Forgive, while I ^resame to praise. 

Which again reads in SonBltrit thns;— 

*T^ eraSJTlft: ^ ^ \ 

fri ^ ^ ^ ' 

F^ffi 17N ^ It 

The Executive Qoancil of the Mythic Society have done me a great 
honour by allowing mo tho opporttmity ol ftddreaBiiig this learn ad audience. 
L Bball deem myself very tortuTiato if what I am goi^fi to say to-night 
should be fonnd acceptable to this audience o.e giving a fairly correct 
idea of the Brahmanaic Byetema of BaUgion and PhLlosophy. 

Much has been written, no doubt, and by eminent Bcholars, on the 
Vedanta Philosophy. But so far, tho Ved&nta Philosophy bos come to 
mean the Philosophy as taught by the toUowerfl of Bankar&ehftrya. 

Very Httla was known of the Dvaita and the ViSifihtldvaibv systems till 
very recently. The English traiuslations of a few works of the Great 
Eeforuiers—^ti-Eaminoj&chfiiya and Madhvftcharyo— have been made 
uvailablo to the public only within recent times: but the hulk o^f the 
religiDus and philosophical literature relating to these systen^ remainB as 
yet"" untromlatetl. Thus the precious sentiments of the Srl-Vai&hnftva 
Sainta and Bages, for example, which arc preserved mostly in the Tamil 
language, ore still a sealed book to Western scholarii. Dr. Grierson, the 
n'eU-knowti orientali.=it, bears testimony to tha treasure of pious thoughts 
contained in the Dravidian Eeligious Xiiteraturc, and has teeently published 
the translations of some valuable ivarka in the Journal of the Eoyal 
Asiatic Society of London.’ A comprehensive study of the religions or 
pblloBOphical syafeenis of India muy not be quite poasibia to fareifin 
scholars, who have not made a peraonol investigation of the creeds and 
beliefs of tho people, as professed in tho present day.* This defect has 
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t]€Brt uoticod of Jut^ by ori^taJists, and it ia a mutter of great pleasure 
to aJ] that attempts are now being mmle to sludy the ' life of the man 
upon the soil 

(s'rieraoD; in hia lutrodnotion to the ArthB-Prtfi o’hiilfa , transtated 
by A, GrtvindSoblrya, cays (J,R,A.S. for July, liUO)‘ 1 have also left 
out a few* gnotatioDB from Enropeati writ ere on the £Lsgavaia dorfrinss 
ivhoso views are familiar in tluB country, and, bowaver valuatilo, do 
not poe$oga the author of an htdkin Pni/aisvr o/ the feVtt}ion It 
would, therefore, Iw very prolitable if Indian ftcholare are invited to 
co-operate with European Bcholura in the attempt to trace and collect 
the aecret tteaaurcG coutainod in the rotigioiie and philosophical Bystema 
of India. The labours of orientaliats in this fidd of literature, till 
now, have no donht bet'a very' laudable; hut their conciUBiumi, we are 
sorry to observe, have become mostly oac-sidctL Even the latest among 
them have wrongly idotitified (Jie Vedfinia, as a whole, with only one 
of its several aspects; tuid have given it the ruost misloadnig title of 
.rnrlioH PanthHim. Very few of them iiayo earnestly studied the rcIigioxiB 
beliefs and philoBophical views now currenl, among the peoples of South 
In^a. It U a wolbkmiivn fact tliat Sonlb India was the cradle of 
Brahmanaic revis'al. The great reforruera, SonkarAcharya. RaniAnujacliArya, 
Madhvscharya, all belong to South India; and it is from the teachings 
of these that a few aorLhera reformers imbibed iheir spiritual knowledge 
in later times* Even io-day the Pandits of South India are held in great 
estaato (ind venoratioii by tha Kortli todian scholars and ore considered 
authoritiaa in matters relating to Kehgion and Philosophy, —as being the 
oustodianB of the teachings of the great *4a!uiryas of *>]d. 

It 18 here in the Soudi of India that the ronou mid Dr&vida SointE (the 
authors of the 4,001) Bivj'a Prabandha woiJjh) and the great Sages who 
wrote their preoimts commentaries on them, lived und worked for the 
elovatioa of the masses, trrespective of caste or creed J 

The throe great Brahmanaio coturnonitioB—the Sniirtas, the ^ri 
Vftiahuavas and the M&dhvas — have their represfntutive Ma|hae cBtab~ 
lighed by the great ReformarH in the South, und the Gums of these 
filathaa command ptCHemineuce even to-day, throughout India—the majority 
of the northern devotees heiiig their disciples. 

Thus we see that South India is the proper place where the Brahmanuc 
religions cun be beat studied. 

It may be oheerved that all the Brabfuaimic systema of religion in 
India can bo oomprised within the three wdUkimwii original ayatomB 
based on the Vadantn, vi^,: (1) thn Admita, (31 the Dvaiia, and (3) the 
Vi*jjA(ddwaifi!»: alt other schools founded on the VedSnta, are each of 


* ny latrodootkii to tha trjwlMa*raOtaiti£a. Autuids Prosa. Msdns, 
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them Boen to be, an off-ahoot from, or a Eub-divi*iion of, one or the other 
of these threA main eytitems. 

My doty to-night ivill, therefore, be to lay before yon e brief sketch 
of these three Bystems oi Bt^hinanaic Keligion and Philosophy. It is 
hardly necoBsary for me to say that, in the short apace of an hour, 
1 cannot bo expected to do full jaatice to these great systems. All that 
1 can hope to do U to men Lion a few leading points in the doctrioea of 
the respective systems j and by comparing them briefly, to draw some 
inference as to the nature of the tenets c omm on to all the Vedintio 
schools of thought. 

Let ns first note briefly what' the terms Bsaffa and ViiishiA- 

rfijatfa mean. 

The Advaita system recognizee only one entity called Brahman or 
Atman and holds the world to be unreal. Hence the name (Non- 

Dualism or Monism}. This systom is generally represented by the Bmarta 
community among tho Brahmans. 

The Dvaita system recognizes all the three entitiea—matter, soul ^nd 

; and holds that they are entirely distinct from ons another, and that 
no two of them can be identilted. Hence it is called the £>caita {Dualism}. 
This system is reprSEentcd by the Madhva community of the Br&hmans, 

The Vi^ishtadraita also recognizes all the three entities—^luatter, soul 
and Dod \ but holdE that, although they are by nature distinct from one 
another. God or the Supreme Soul is often icleatified [in the Dpanishads) 
in a figurative sense with the Universe of matter and souls—which is (as 
it were) His body, Matter and souls being the inseparable attributes of 
God at ah times—in a subtle or sUkshmA stage before cteation, and in a 
gross or if An fa stage after creation, this system lay a stress on the Iden¬ 
tity of God in both these stages. Hence it is called the Viiuh^&dt^aita 
(Qualified Monism). This system is represented by the ^ri-VaisliQava 
community of the Brfihmons. 

With this preliminary idea about the fAree terms, let ns now procoed 
to examine the origin of these three systems. 

It may be observed at the outset that the Brihmanaic religious or 
philosophical aystcoi presents Itself in ihres phases fri'jin the earliest 
timoB known to history or literature. To say that there was only one 
religion tbr'oughont India at some remote age is to ignore the contents 
of the Upamshadg and other philosophical testa on which the Brahmanaic 
religious systems are based. The Upanishade contain dear reference b 
to three schools of thonght current in India from time immemorial. 
There are three distinct clasees of passages in the Upanishads— 

(i) (Non-Dualistifl Texts)—or pasBOges that apparently 

declare the existence of only one Beality (Atman or Brahman), and speak 
of all differences as unreal. 
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(ii) (Dnali'stic Texts) or passages that openly declare the dia* 

tinctions between matter, aonls and God (i. o. distinctionB between every 
two mdividnals among ihem)^ali the three being treated as real entitiee, 

(lu) (Reconciling Texts) or pasaagea that reccmniJe the above 

two apparently contradictory daseea of teAta-bv provinfi dinersiij/ in 
nmfy, n ^ 

A few essmplea will make thia division of the Vcdantic texts obvions.- 


( 1 ) 


m 


(i) Non-Dualistie Texts 

'There is nothing here ^at is many and varied. He who sees 
this world as tboogh it is varied, obtains dentli from death.’ 

,Ti i. t. .L . (linh. Up,, iv, 4.) 

But where there is duality, as it were, there one sees snother; 

but where to one all this becomoa Atman, tlitue who shall see 
whom; (ahall see) by what; and who shall know, which and 

.. Up., n, 4-4.) 

(3) That which la all this is this Atman.’ (RrtX Dp., iv. 0-7,) 

(4) 'For whenever he porceivea in Him even the smalleat distinction, 

then indeed tliore fa fear for hitn.* (TaUL Up., ij 7-1) 

(5) ’ He who knows tho Brahman hecamea the Brahman alone.* 

/fli ■ * 1. J.T.- iUulu}, Up., ii. 3-9.) 

(6) He IS not all this. Let him worship Him as Atman Himself.' 

4» ► . . . ' i-7‘) 

(V) Existence alone, my dear child, this was at the beginning*— 

one only, without a second.’ {CJiMnd, Up., vi, 2-1) 

8) 'raat toa „t' ^CkhSni. Uf.. ,f. 8-7.) 

71S . was (at the boginnina).' [Mahop., i. i.i 

(10) All this was at hrst one alone, the Atman.* 

lAitariy^ Up., i. l.i.i, 


lii) Dmlistia Texts 

(a) (Sonl and God clinging to matter) ’ Two birds, whiedj posaesa eimilar 
attributes and are inseparable frienda, cling to tlic game tree ‘ 
one of them eats the sweet fraits of the Pippala tice, while 
the other shines in splendour without eating at all.' 


Up. I iii. 1-L) 

{b) (God and the Universe) ' The two im-bom, the intolligoiit and the 
noii-intelligent, are the Lord and the non-Lord.’ 


(c) (Characteristics of the soul 
' Then w'hoovor feels " 


Up., i, g.j 

as distingnished from matter and God.) 
I smell this," that is the aouJ.' 

(CUditd. Up., vfij. Ii4.) 


2 




'Who is the soul? Ha Is that person who U latnlnoufi in the 
proximity to the Pranaq in the heart and wholly consiate of 
knowledge/ (Brih. Up,, iv, 3-7.) 

* He ia indeed, the seer, the hearer, the taster, the smellar, the 
thinker, the knower, the doer, and is the petEon who Is made 
up of intelligeiice.’ [Prastta, Up., iv. 9.) 

‘ Having known the soul (Atman) and (Ood) the Prime-mover 
(PrSritH) as separate from one another.' Up,, j. 6,) 

' He, the cause, ia the Lord of (aonls) the iotda of the sensea/ 

Up„ vi, 9.) 

The Lord of matter (Pradhana) and sonJa (K&hetrajuaa), the Master 
of the qualities, (firli. Pp., vi, 16,) 

Ftom this, the Mfiyin (God) creates, this Univerae; and in that 
is another (the sonl) fettered by M&yS, {Svit. Up^, iv. 9.) 
‘Having learnt that, and being freed from name and form 

(rtZjpo:), attains the Divine Person, who is the most Snprema.' 

(Mnnd, Up., iii, 2~B,) 

(iii) Eecondliiig T^sti^ 

(1) ' May 1 become manifold and be born.' {Chhand. Up., vi, 2-3,) 

(2) ' He thought—May I create the worlds.' (d*(. Up., i. 1-1.) 

(■3) ’ The sternal among tha eternals, the in tell ig cut among the intelll- 

gents, who, though One, falfils the desires of the many/ 

iEatha, Up., T. 13, and 8vSt. Up,, vi. 13.) 

(4) ‘ He who has entered within is the mler of all things that are 
born and is the Sonl of all/ ni. 200 

(6) ‘ Ha whose body is the soul/ (BrtA. Up., v. 7-220 

(6) ’ Ho whose body is the earth/ (SnA. Up., v. T’-S.) 

(7) * Whai exists within that Btaall space inside the heart, that is to 

be sought after.' Up., viii. 1^1.) 

(B) ' Of whatever nattire a man's worship is in this world, of that 
sstne nature that man becomes after death.’ 

(ChhSnd, Up., lit. 11-1,) 

(9) ' Prom whom all these things are bo'm, in whom when born they 
live, and whom they enter when they perish, do thou desire 
to know that well; that is the Brahman/ 

(Tatfl BJiriffii, i, 1.) 

(10) 'He who undetstunde and knows all.' (Jlfwsvil. Up., i. 1-9.) 

It is to he observed that of these classes of texts, (1) the Adjutita 
eystem reoogniEes the anthoiity of the Non'Daalistio Texts alone, and 
rejects the re.st as referring to the v0va}tdrika (the apparent and not 
the real) aide of knowledge; (2) the Deaffa ayst^ attaches importance 
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to the DiiflJiatic Texts only aod idea to explain away the vest; 
(3) wliEfeae the yniahtadoaita oyetom recoucilea the Xon-Dualistic and 
the Dualifitic Tests by the applioation of the romoining otasB of 

texts —thU8 recognizing the authority of all the Upanishadic 

passages,’ 

"We thna see that the TJpanishads preseDt to ns thre^ different stages 
of thought, althongh they are to be construed together ao aa to give tis 
a conBistent idea- Hence it ia that all the three syetamfl — the Advaita, 
the Dvadta and ihe Vi^ishtadTaita trace their doctrines to the common 
source—the Upanisbads, It is true that these three ays terns have, for 
their common aiifhoritiest aevetal later treatises also, each as the Brahina- 
SHtras, the Bhagavad-Gita, the Bmritis, the Itlhabas and the PmAnas. 
But it is a gross mistake to suppose that the Advaita system had its 
origin in ^ankarQ.ch&i'ya, the Bvaita system in Madhyachirya and 
the Visiehtadynita in EsmflnnjftchSrya. Those Groat Beformers only 
rmomied the three Bysteina that had been already formulated by their 
predficesBorB; * and, by writing their valuable commentarieB iBhflaliyas), 
came to be knoivn as the EM^htj&Jiaras ot the respHctive syateniB. 

We have thus shown that the germs of thuse three systems are found 
in the Uponishads themselves; and the chronological order of the three 
great ReformerB above named has therefore nothing to do with the order 
of treatment that I have herein avupted, to facilitate comparison—viz. 
(/irsf) tbs Advaita system, {mmdiy) the Dvaita syatetn and (fAiVrffp} the 
Viai&h^sdvaita eystum. 

THE ADVMTA SYSTEM 

Taziho the Upanlahadic passage—' Tai-ti'am-mi !■—' That thou artone 
can see that the word * That'’ represents the Supreme Being 1‘ara- 
Brahiuan), the word ' ffiow' represents any individual being or soul 
CiTvfttman) that is addresBed, and the verb art ’ shows the identity of 
the two beings (represented by That and fAojt)' 

The whole philosophy of the Advaita system is based on the meaning 
of passages similar to the above, 

Thera is only one entity aocording to this school— called or 

Brahnuttn. The term Adtsoiia means non-dualism, or ‘tuonism^ To identifv 
it with Bantimsm, as some soholors have done, Is not correct as the 
Advaitin holds that the Universe is unieal. 

1 Erory Vedifltlo dohclaf fthdoia ofliult tli&l, tha tJpanialwda lu a urbole, 4 oonMatanl 
embodlmsnt a( philDaopiiiionJ thonght; imd wjy intcrpMtstian oJ tlu.'a eji* eoiiBidflrfd 
•ovnd, only if jiicli lateipntatioii ii eapnble ci cluriditiaig afl ttn pmaums in tho UD»niahjx,TM 
hla giving i (dca tbrougbont. ^ ' 

* Bpfoc ta tbfl lists oi icbiryiia thut praaedad ttiega Heforratrt and tu tbek vuliinbl* wnrlti! 
Hwang tha 6urv-parumparaU of Lhv tbrae Saati, 
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Tho Atman (or Bri^iinan) is one oniy and snpieme, and all the worlds 
that seetu to have been created by the Supreme Being are in tlie manrisr 
of dreams. These are tho creations of avi&ga or nescience which beloUf^s 
to the Supreme Being Itself. This avl^ya is anUdl or withont a begin- 
niny and is the cause of the various illusory* manifeshitiona in the world. 

* aahkai'dcharya maintains that the knowledge of self is the constant 
basis of all other kinds of kDowledge. That is, the primary athU self- 
evident intmtion of self U the basis of all other kinds of knowledge, 
whether perceptive or inferential, direct or indirect, present, past or future. 
As we cannot hune the external objects withont knoa>iiig the self as its 
knower, we may infer that we cannot think of any object without ihuiJiing 
of the same aelf as its know*er. Thus the Universe exists onlv relative 
to knowledge.’ ’ 

Prom this relativity of the world to knowledge, it would appear that 
thei'e are two distinct entitle, via. — 

(1) tha self or soul as the subject of knowledge and 
t2) the world as the object of knowledge. 

Bnt this distinction is apparent and not real (dRfirf^), 

Ths essence of the self or sou) is knowledge. Every object that presents 
itself before this self or soul is found to be pervaded by knowledge; 
therefore no object cru be distinct from self, which in its essence is 
knowledge. It follows therefore that in every act of knowledge, there 
is only one undivided entity —call il self or soul or knowledge— which is 
both subject and object, becauEe it knows only itself and nothing else. 

There is in fact no knoioer or agent (|[lrTT)j and uothing ktiomabh (iirrJ,' 

there is only knowledge (||T?1)* And this knowledge is called Aivtan or 
Brahman^ The whole world which te full of mauifestatione in tho form 
of knowen tor souls) and knoimMes (objects) is unreal; whereas E’rtOTfiledge 
alone, called Atman or Brahman, is teal. This is what constitutea the 
Advaifa or monishe theory. 

‘Our knowledge of space and time cannot disprove thia theory; for 
the world of time and space, the objective world, has no independent 
existence, but is comprehended in the self, The belief in its independent 
oi real ezistence is the result of avidyd (nescience or ignoiunce)— 
which can be destroyed only by a true knowledge of Self or Atman. 
With the merging of time and space in the self, the idea of a plurality 
of Bools becomes gronndleas; and when the souls or agencies that intro¬ 
duce finittide into reality are shown to be unreal, finitude also disappears, 
and the Infinite alone remains.’ 

I 1 lun iniiiiblea to Bilinsliluk TuhTn-hbAjOinu (m Mint o( li# idau junJ msmem 

qilqiod beEfl* 
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ThuB our o\m self or sonlt the eoul in ea,ch of ns, which seems to be 
finite j is really nothiog but BraJiman—generaily re presented by the words 

—which do act stand as attributes, to Brahman, bnt only 
go to prove the Reality or Existence of only one entity, Brahman, 
Brahman is similarly identified with Bliss or Ana/ndu^, All these terms 
should bo taken to negative the reality of objects other than Brahman 
thus:— 

g?i=(37?T?Tr3[T?^) other than Un-Truth. 

(^^lHlg|lfTj) II Ignorance. 

31Tr^— „ Finitude, 

II Kou-BUaa. 

Thus we see that Brahman, according to the Advaitin, is ot 

-.f 

without attributes; for no qualifying epithets or attributes to Brahman 
can be admitted as real, as such admission would disprove the non- 
dualietio theory- No differentiating attributes {vUeshtis) can be found 

in Brahman which is one imdivided and infinite mass of knowledge_ 

spoken of as Ahhafida-Saehchiddnandct, 

This again, is based on the interpretation of some Upanisbttdic 

passages, and has been fully expounded by Sankar&charya in bis works* 
The following stanzas from his Apar^lisMnubhufi contain the essence 
of the foregoing theory:— 

ST? 5^: I 

fjjTitrtiT rdfi^rgt fJTf^?ipq>s?tnriri: i 

fnjf'j?! fB?fr fi?!i *i ; | 

•-S hSi ta 

^ c ^ 

Go far, we have been considertng the Advaita doctrine from the ideal 
or pdra^nSrihika atandpoint. But from the practical or ryaiioAiiriia 
3 
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vt^dpointp the Advaitin^ admit thi whole uxiivear&e to he real; and just 
like the other schools of the Vedanta, hold that the world hai been created^ 

is pireserred and degtroyad by livam. Brahman, from the atand- 

poiutj is called and is supposed to contain all the good attributes 

that may Ijo conceived of—as aH-icoowingi aU-poweiiiil, mercifnl, just, holy 
and as the friend and silyIouj: of iinita soula. This practical Brahman is, 

thereforOt called tirpipiSl (or Brahman with attributes), as disungniabed from 

the ideal Brahman, which is named (orBrahman withomi attributes). 

The id^l Brohman which is the only Eoality^ appears to itself through 
the eHect of (Nescience) or as practical Brahman, and when 

Bubjeet to this illusion of Mayl, sees diversity in tmily. This Avidyd or 
Mdya is without a begiuTiing ; but it has an end. It is the ultimate canse of 

this worldly bondage, which appears to u& to be due to Karma, 

When Erahmayi reatizoi its true nattue and atiains ite ideal or 

sLagflj Avi^yS or May a vanishes, and there ia Moksha t>i freedom from 
bondage. 

The practical or stage of Brahman ia compared to qnr 

dreamy condition, and the world is compated to the IhingB we see^in 

onr dream^H The world is alao compared to the image that we ace in 

the mirror, and is. therefore, said to have no real esistence. When the 

ideal or qp^rf^^ stage h attained by Brahman, there will be an end 

of Mdyd\ and the world vaniahes. Brahman will then realize ita own 
undmded natiiro. This is compared to our condition when aw^ako from 
a dream. The whole of this theory is summed up by ^ankataeharya in 
the following introdnetory versa of the .*— 

wmi I 

■<. '• 3 ^ ^ 

We have now seen that SankaiAchaiya s^feaks of two kinds of 
Brcthitmi —one real or ideal and the other unreal or practical 

(og[^^Tf^). The Brahfmn or is placed at the head of all 

created heingB and is culled Apara-Brahma or —i, o, the 

Lower Brahman or the £lfcot«God; whereas the Brahman ie called 
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Of 1- e. the Higher Brahman or the CHUBe-God. We 

haTe fleen that the former is called and the latter as f^!ri3r5l. 

fiankarBoh&rya is a devout worEhipper of tmopT^T {in the form of Tishnn 
or fiivtt) altl^ugh he Bays that rach a Being hla no real csistonoe from a 
phiJosophjcal pomt of view. The variona sfotras composed hy him are full 
of devotion to this mmm ELOd one or t^o characteHstio vomee from 

Ins may be quoted as illustrating hiH pious sentiments:— 

*fr H> 

*iuiqt?iT I 

^ rf ^tT ^ I 

rh *0 Vishnu and eiva; and he mgarda 

them as Identical in spint with the Supreme Being. Even the followers 
of Saukarachirya. the Stt^rtas, are aU wcmhipping Vishnu as well 
as Siva m their bouses and temples. In fact, the Advaita doctrine re^^ards 
every Inrmg being in the Universe as identical with Brahman; and” this 
accounts for fiankarficharya’s identifying his own Preceptor 
with God (Gevinda or VishnuJ in moat of his sfutrtis. 

Moksha ot liberation from the worldly bondage is also of two kinds 
according to SankarachBrya, Those who are devoted to the Juowei! 

Brahman will attain Brahma-leka, which ia described in the 

Bruti as the Abode of Brahman. Attammont of this Brolima-loka is called 
q%.' or reUtiive liberafioti. There will be no return from tliia 
Brahma-loka to the earth, for the liberated aonle live there for aees in 
dose proximity to the Lower Brahman; and when this Btahman is 
merged in the Higher Brahman at the end of the cycle (^ 9 ^), a]| the 
souls in the Bmhma-loka will share in his happy fate. 

The higher kind of Moksha known as or absolute liUration is 

attained by the knowledge of one's perfect identity v/ith Pant-Brahman 
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(oi Higher BiahnuSiii). The aoul that attaisB this kind □£ liberation is 
callod a {one that haB atLained liberation during this life on 

■A 

earth). 

To attain this kind of liberation, no KarwiA (ox f nlfilm cnt of dntiee) 
can serve as the direct means. J'ftdno oi Knowledge o! Eeality alone leads 
to this absolute liberation. Karma, in the form of the spiritual oserciBes 
enjoined in the Sasiras, can only purify and prepare the mind for the 

Path of Knowledge There are four kinds of spiritual esercises 

(known os the recognized by the Advaitine ; — 

(1) diacrimination between eternal and tian- 

HQ- 

sitory things ; 

(s) — or non-attachment to the rewards of actions 

in thifl as 'well as in the other world; 

(3) ibo securing of the various means, such as 
the control of the mind and the control of the external 
souses ; and 

(4) or desire for the hnal emancipation of the son!. 

Ab regards Bhakti or Love of God, Sankaracharya admits ‘ that it is 
the mofit perfect means of attaining Moksha; but he identities the higbeat 
form of Bimkti with Jiirfna, as, according to him, Bhakti can secure 

c- 

Moksha only Ihrougb the Path of Knowledge 

THE DVAITA SYSTEM 

We have already seen that this system is so called because it recognizes 
^ or difference among the three categories—^Matter, Sonls and God. 
The word Hcciifn strictly means duAiUm, and bo it is need to denote 
difference (or 

According to thiB school, Pai&jiltA or Eeality (Category) is of two 
kinds : — 

(I) Independent and 

(II) Dependent (tTtfP3)* 

(I) Independent B&alitif or God la the glorious Vishnn, also called 
Para-Brahman, who is all-powerful and omniscient, and endowed with 
all anspiciona attributes. 

*ct' ‘ifRff^rpnwwJi Tfrfifrtf 
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(II) Dtpeadent JReaHtt/ io of two kinds;— 

(i) posiihe (VT[g‘) snd 
(il) negative (3;(vn^). 

Among the [tositive there are two Blas&e^;— 

(1) sentient (^rrj or the ao’ula and 

(2) con-Bcndent inclnding matter, time, etc 



The Bentieint beinge are of '?aTiDus kinds, the chief of them being:— 

(1) The Eternally Free —Goddess Laksbtni- 

(2) The fieleased Souls —such as the Devaa, ilBliahiB, 

Pitria, Men, etc. 

The Fettered (^;) of whom there are two divisians:— 

{a) those that are eligible for release or mSksha and 
(fj) those that ate not eligible for release. 

Again those that are not eligible for release are— 

(1) either ht for Tamas (Dark HeU) or 

(2) eternally fettered 

Such being the claBsiiication of the categories according to the 
Dvaltins, they recognise five kinds of differed (i^ or — 

51^>aTr«?T eWT 1 

—(qifll^ciO 

That Is, 

Difference (1) bet we an God and the Bentient beinga or mdividuaJ 
Bonls ; 

rt (13) between Gcn3 and the non-eentient {matter, time, etc.); 

„ (3) between every two among the sentient hemga {or 

son] a}; 

„ (4) between matter and seals f and 

„ (5} between every two amongst the materia] things. 

This syeieiii ia directly opposed to the Advaitin's doctrine of Monism 
or the identity of sonl with God. The Dvaitins declare that the soul 
IS entirely difitinct from God, and can never be identified with Him. The 
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terra Brahmin is applJtmble only to the All-powerful Vishnu^ as there h 
no other beii^g tkat b perfect in all the excellent qualities. It is derived 

from the root ^ which refers to the injiniU nature of the Supreme 
Being—inllnitie with respect to timej apace and qualities; and ahow^ 
that the Supreme Being is quite distinct from all limited existences, and 
individnal soula. The Tedanta declares that there is only one 
and that Brahman is infinite ot tinliraited in nature. The word Atman, 
as applied to God or Brahinaj:i, cannot he taken to mean the indi¬ 
vidual sonl tlimited Atman), since devotion to that Stman ia stated to 

be the meime of final release (or It is totally inadiufsBible that 

the limited and the unlimited Atmatis merge tDgcther+ Nor is it 
admissible that the different parts of the Sruti declare different Biah^ 
mans, ae the Advaitins hold. 

The Supreme Being and his qualities are absolutely identical, and 
they can be still spoken of in different terms. The form seen during 
mcditatiaii by mere imagination is not Brahman or God^ because He is 
non-mani/esL It is by this non-^manifast Para-Brahman [Supreme Being) 
or Vishnu [i.e. All-pervading) that the Universe ie created, preaerved, and 
destroyed ; and all the changes in fchc Universe are subject to His Will. 
Ho is the scle dispenser of fruits to the deserving soulsp according to 
their natural tnorits. 

Tha mundane bondage (^T^R) of the soul is a fact proved by the 

umiiistakable evidence of and freedom from this bondage 

can he attained only through the Grace of God. Karmc^yiii/a or the 
discharge of pious duLiee enjoined in the ^astras is only amdliary to the 
attainment of knowledge or /r/ana. It is (of Brahman) or 

j5aua-yoga that leads to hnal deliverance, by securing the Grace ot 
God. 

Study of the Vedanta is the only mBarts of knowing the 

Supreme Being. The power of words is quite capable of directly con¬ 
veying the attributes of Brahman, who cannot be realised except by 
means of the Veda or Sruti {the Word). Devotion is the result of the 
knowledge of God'a glory. Only those who possess devotion are fit to 
it^ndy the Mstm. 

All that desire for final deliverance or cannot attain it; for 

it is only the eligible few possessing the virtuous qualities, that arc entitled 
to study the ; and thia eligibility cannot be earned, as it 

must be found in the natural eaeence of the aoul. Each individual soul 
has got its own peculiar natural characteristics of eligibility or ineligibility ; 
and these can never be altered even by the Supreme Being. In short, 

no soul can hope to attain deliverance unlesa it possesses the 




natoroil eligibility for BUflh ctoliveranco. Even amotig those who ate 
eligible, no two souls can be found to possess tha flajne degree of eligi¬ 
bility 01 goaliflcations. Hence it is that the froits of deliverance will 
vary according to the degrees of eligibility of the eonla. This ia what 

is generally known as or variety in Eternal Bliis. This 

doctrine ia. it may be observed, peculiar to the MMhvaa, among the 
TedfintinB. 

According to this school, Vpasatia, means an inquiry mto Brahnait 
or Gad, and this inolndea stadjft investigatioitj reasomnq, conientplation and 
tneditaiion. In the absence of any obstruction, Brahman is seen in the 
very birth in which a soul has completed the coonse of inquiry (or UpStana). 
Pinal deliverance or nwisJia is certain in tha case of those who have 
Brahman; bnt it can be actually realized only after the destruction of 
Prdrahdha-Kamia (or I£arma the fmit of which is now being experienced); 

and this destmetion of may result i.sccording to its intensity) 

either at the end of the very birth in which Brahman is scon, or in armia 
latar birth, Moksha cannot he attained by Beemg any form of Brahman, 
but only after seeing the particnlar form which the Preceptor or Gum 
prescribes for the aoul. When the Preceptor says the eight has been 
gained, the soul has succeeded in realizing the particular form, and ibis 
ia what ia called (by the Msdhvas) 

When this has been secured, the previous and suVisequent 

Sarma (the effects of deeds, past and future) will ba destroyed, and the 
Pr&rnbdha-Earma alone will remaiu to be experienced by the soul before 
deliverance is attained. 

According, to this school, Moksha or final deliverance from bondage 
involves four distinct stages— 

{1} Destruction of Karma, 

(3) Departure from the material body, 

(3) The Path to be travelled by the released, and 

(4) The attainment of Eternal Bliss. 

After the final destruction of Karma, the eligible soul departs from tho 
gross body and by means of the ethereal or subtle body travels 

in the ArchmJdi^idrsa (tha Path of Archis, etc.) to the Aljode of God. 

The released having reached Brahman enjoy the eternal blessings and 
remain for ever witii Him and under His guidance. They are graded 
according to their devotion: and the absence of equality does not afieet 
their blessedness. Those who attain sdyujjfa-mZksha, enjoy the blessings 
along with Brahman. Though they are divested of all material body. 
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sLill they can enjoy eternal bleasingB thcongh the person of Brahman. All 
others Lwho attain satnififa and sdrUpya oiskBliaB) enjoy bles^gs 

by means of their eplritiJal body (whioh ia purely composed of knowle^e 
or inana). The released obtain aU their desiiea by mere wtJi; and they 
may assume, if they please, a body which is made of pure snbatance 

and which is not the result of Karma. The Eternal Happiness 
enjoyed by the rcleaEcd does not beiiomo increased or diminiBhed in the 
coarse of iheir enjoyment 


the VI^lSHTAHYAnA BYSTEM 
It has been already obser^ that the term 

fied monism, VUishtfl meanB gnalified, i.e. having as attributes Chil {Souls) 

„od Acldt (Matter); and may !? f t Al; 

nifv One Eeality— Para-Brahman (Fw/mu) qualified by the attributeB Chit 

and Achit. There are two fitagaa for Chit and /lcAii^(l) the causal stage or 
mWfl m tlie uffcctual stage or In the causal stage. 

J.e. before the evolution, they ars said to be (subtle); whereaa in the 
effectual stage, after the evolution, they are said to be (gro&B). In 
both these atages. Brahman or the Supreme Being la qualified by the 
attributes, Chit and Achit. The Bupreme Bemg la tnaepa-raWy 

imited with Hatter and Souls; and the Universe of Matter and Souls 
forms the body of the Supreme Being. Thus the Supreme Being is not 
only the Sonl of all Matter, but ie the Soul of all Sonls and is therefore 
called Paramdtman. This relation between Brahman and the Lmverse 

ifl clearly established by several Vedic testa, such as—‘ 

It ia an admitted fact that wordfl referring to the body of a soul are often 
applied to the soul also, e. g. (1 ™ ^ Brahman), (He is 

a Kshattriya), (You are white). We nae tho word 'Jif (1) with 

reference to the body, when we say d 

lean); and • 1' denotes the soul in such esamplea as—* I think*, 'I feel 
pain or pleasure', *1 know this fact*. In the eitpression ‘mp body\ the 

first person clearly refers to the soul- , „ , - .l 

In the same way, we find the Supreme Being (the Soul of the 
Universe) often referred to in the Upaniahads by words that are properly 


I b™b of tbe Md Eiprwaioiu In thi Mfltign tP the Dviitu nitnro Mire 

borrewed frcun Mr. B. Babb* B*a’* tmnsIttiqM of ths Pv«tt*. worta. 
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applicahle to ^fntter or Sonls comprised in the DoiYorsei which is the 
body of the Supremo Being. Honce adses ih^ great oonfasion in Lbe 

intorpmLaiiion of the Vcdic tositE. For inBtauec, the word (Atman] 

ia oaed to donoto, iu eorna placcBp tha indiTidual son] ^ aad in other 
piaoes, tha Supreme Being. In all names nio capable of ultimately 
aignifying tho Snpreme Being—in flccordancfi with the Viii^htSdvfiitic 

doctrine about the relation between God and the Univerae 

or the relation between the body and its indtrdkr, the 5 oul)( e.g. hidra 

may refer to the Supremo Being, dwelling in tho soul of Indra 

Pasaagefl like (That thou art) are also to bo coDfitnied 

in accordance with this relation between Ghid and the individual soula— 
each soul being recognized as a body of God. The paeaage — 

'That thoQ art^ can only mean 'God in Lliee is the same sii) that 
Supreme Being"; and can never ha taken to imply an identity of the 
mdividnal soul with God^ 

We thna see that the ViSiahtadvaita system^ while asaerting qualified 
moniamT doea not ignore the natural difTerencea between the throe en.- 
titiea—Matter, Soul and God. The attributee of God ore aa real aa God 
nimself j that is, the Universe^ is not unreal^ 

According to this system—^ all knowledge is real ' 

In refuting ' certain analogi^a genarfblly given (by the AdvaitiD) to show 
that the flcripture, which, being ba&ed upon nmdyd or ignorance, is un- 
real^ may form the meana for the attammont of the highest reality 
known aa the Brockman '—^the following arguments arc set forth by the 
Vifiiahtadvaitic achool. ' When anapiciou^ and mauspiciotiE dreams give 
rise to good and bad rceuUa in life, the dreams are indeed as really 
existent as the resnltJi they give riso to. Whan magic, medicinal herbs, 
ineantatjuns, ate.^ give rise to illnfllona whieh cauae fear, lovo. and other 
emotions, the illueiona are ae real as the emotious themselves. Death may 
result from a suspicion of snake-bite and of poisom'ng; here tho Btia- 
picion is as real aa the death. The reheoied image of a thing is as real 
as the thing itself. Dreams are real even in the absence of the reality 
of the objects corresponding to them, inasmuch as W'hat is required to 
make anything the object and the beteift of any cognition, ia merely the 
monifegtatioD of that thing to consciousness in some manner or other p 
E ven in the case of the apprehensiott of the sounds of letters by meEuiB of 
the corresponding written signs, there is no coynition of the real by 
of the fmreal'^ Similar argumonts hold good in diaproving tho 
unreality of the Universe, 

I yU$ PraL M. RtagiyUiiijni's TtiniUticm oJ the (tatroduttiaDl- 
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By theflo and nthof ^samples, the Viliabtadvaitiii ptoses that_ the 
Advaita Doctrino of Maya ia unteuable; and bolds that the Ved^tic 
literature, as a whole, supports the reality of all the three entjtioB 
Matter, Soola and God, 'The Htataiueut found in the 
(IL 11, 31)and often quoted in support of the AdTiita Doctrine— to 
the effUt that "Dualists see things wrongly*'—is ahowu to ne^tive only 
that kind of dualism which, postulates a natural diderence m esEsnce 
between ono indiTidua! aonl and anothsr! bnt net the real dnaliBm w ic 
declares the natacal iltEtinction between the ultimate entities, known as 
God, Soul and Matter.’ We shall now proceed to speak of these three 

entHiss:— , ^ ^ 

(II God or Bfahman is defined in this system as a Being, whose 

aamo-like epiritiial essence is itself infinite, wholly eg If-mam feat self- 
hamw, and is the entire opposite of ewry kind of evil, and the umqpe seat 
of every kind of good; who is adorned with hosts of amiable attributca, 
such as. omiiiacient, miraculons. all-sup porting, omnipotent, mcsbanstible, 
and over-powering all; who is the gracioua granter of all kinds of boons, 
and is pOEsessed of an alhtranflcendent form; who is the evolver, the 
preserver and the destroyer of everything created; and who is the fit 

resort of all aspirants.' 

The form of God is five-fold 

Para_or the Transcendental Form (the Supreme Being) in the 

Vaikuntba-lDba or the Heaveiily Abode of God; 

(O) or the Operative Forms (viz, Vasudeva. ^nkarehana, 

Pradymnna and Aniruddha} lying on the serpent SSsha in the 

Milk Sea; .. xr -v, 

(3) FthftiiBa—or the Incarnate Form (the Avatftiaa, such as Voraha, 

Nara&imhn, Kama, and Krishna); 

(1. Antanj&mhi—Qt the Pervaaive Form (dwelling in the heart of 
every living being) realiiied by the Yogins through meditation: 
(5) Arcftfii’afara—or the Image-Form (in temples and houses of 
wershippore) which God afiaumes in accordance with the wishes 
of hi» devotees. 


As regards the Image-Form, PfiV-lSkachirya. the great ViSishtadvaitic 

teacher of the thirteenth century, aayst— 

»The Artshi Fotm consists in the images of Bhagavi^n (God), which 
accommodate themselves to the various tastes of His creatures for their 
worship, having no fixed/cm. but that which the worahippcr ‘JT 
and desire to have of Him: having no fixed tiame bat that which the 
worshipper may choose and desire to call Him hy; all-knovong but 
seeming as if not-knowing: all-powerful bnt seeming as if powerless; aU- 
auffici^t bnt seaming as if needy^thus seeming to exchange places, the 
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worshipped with the ■worshippor'i a»iid choofliiig to be oeulurlj moLDife^t 
to him in temples and homes, in abort at all plftcee and at all times 
desired.' (Vide jirfAa-Pafic/idftiS, translated by A. Qr.) 

In this place I may say a few worda regarding Intagc-iCi^rshipt 
’Which is common to all the JBrahmanaic systeme. There is an interesting 
point in connexion with the immbeL of categories recognized by the 
several philosophical schools in the world. II M = Matter, 

B = Sotil, 

G = God I 

then, the number of permntatioas o! these thr^e taken 

one at a time is 3 
tujo „ G 

three ji 6 

making a total of IS. These fiftem varietiea, exhaust almost all the 
philoaophical schools in the world; and a complete analyHie of those hfbS 
been furnished by the late 6rI-Xdgi-Partha.-s5^rathi Aiyanger Svami of 
MadraSp in bis Engliah Translation of the Tattva^traya- This great 
scholar has also written a pamphlet on the Baiioimk of 
which is worth perosah also pp. 43-^5, A. G^vindacharya's Vath 

Mecum of Vedanta,] 

Afi regards Image-worEhip, the ViSiBbtadvaitie interpretation is, I 
believe, quite convincing. Adopting the above symbDls, we may represent 
every living being by thrso concentric circles thne — 



Since every object in the UniverEe is pervaded by the All-pervading 
God (Viahnn), we see that in paying homage to any living being, we are 
not hononiing merely the outer form or matter (M), nor even tho inner 
(individual) soul (S) alone, but convoy onr teapects, through the proecSB of 
meditation, up to the innermost Supreme Soul or God (G). Thna, every 
living being that b hononred, symbolizes Ti^iEhiddvaita, (God-quelihed by 
the attributes—and 

Similarly, whenever we worship an image (of a Deity), that worship 
is carriedp through meditation, up to the Supreme Boingp who not only 
pervades the image (through His all-pervadiug power)J hut makes it His 
special abode (at out request) eo as to l>e within our easy reach. 

(llj Ckii (the individual soul) is defined as a being, die Line t from 
matter (Le. the body and the BensoB), and as intelligent, immutable, 
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incQraprehe^aibIe^ indivisible, unmOiiiifGSt, sdi-lnmiitoiiE, Gpiritnally atomicj 
eternal and bli&Bfiil. The souls are divided into clasaeE;— 

(1) The Ev^r-Free (Nity^), in the holy presenee oI the Supreme 

Being, who are ever untainted by worldly bondage. They are 
over happy, being engaged in the eternal Borvico of God. 

(2) The Liiemted (Mnkta)—who have been freed from worldly bond¬ 

age by the grace of God : These are also living in the preaenoe 
of Godp and are mipremely happy, 

(3) TIxe Fettered {Baddha)~:atill subject to bondage, inO^ imprisoned 

in the material body. They mistake the body for the soul and 
imagine that the sole aim of hfe is worldly plea sure or gratihea^ 
tion of the sensee. They Ijecome, therefore, slaves to pasaion, 
and tighten the worldly bondage closer and closer around 
tfaemsdTes. 

{4) The Isd^ite or Self-satisfied (Kevala)—who after experiencing the 
miseries of this world, realize tlie distinction between matter 
und soul ; and succecdiiig in their attempt to free themselveH 
from bondage, are content with self-enjoyment and do not 
aspire to know God. They live in a region called Eaivalya 
which is beyond the material worldt and is yet outtide the 
Abode of God. Those who attain this kind of Moksha have 
no chance of leachiog the DiTmc Presence, as they are self- 
satUfied, 

(6) The PragreMive or Salmtioji-seeking (iftminkshn)^ — who are yet 
living in this world, always leading a pious life; and are 
engaged in the pnrsnit of Salvation. 

(HI) Achit (or the non-sentient entity) is defined as that which is 
QOn-intelligent^ subject to mtitation, and enjoyable by sonle^ It is of 
three kinds; — 

(1) Pure^-subsiance (^nddha-Rattva)—which belongs to the Abode of 

God or the Eternal World). 

(2) Mi’Zed-substanec CMiara-sattva)—which is the seat of purity (sattva), 

tartyidity (rajaa)j, and darhi^ss (lamas); and belonga to this 

world (5?tert^4T% or the Pastimo-Worldj.^ 

(3) Time —which is devoid of qualities. 

N,B*—AMi ciumot, tber^forer bts pruperlj trftoslnted Mufti&tf if wc eiclnde Tjtnc 
from MaUfr^ Sftam Id oot treated ab a diviflion of Achits ob it eoinuus undflr 

(Ether), otc. For detnitBi see Sri- Yogi FaTtlinHikrfliihi Aljimgsr^g ^Piacslntion of 
Tali¥a4Taya {SrmiTAH4t Vsradacbftri A OCh* Mjidme, 1900). 

* Thii worlij whiph h foU of Joyi teil sorrowi, stiiTC* ab m plny-groiptid |q 0&3 uii] Jk, 
bbtreCar*, Uae f 
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TJiff Means of Attainivg Haluation 

The means of attairLmg n^k$ha or aaiviitkkn are also of five kinds:— 

{1) Earim-Y^a —or the poriormBiiiee of duties enjoined in Lhe 8mtrm. 
Tliifl h the cliief tueane of attainiog Aih^arya (^vorldJy pros- 
porityj- and is acoeflfiory to the Jnmu-Y^a which loads to 
ealTatioHi 

(2) Jr\dfia*Y7^a —or the process by which a login realizes tlic 
Antary^i form of God bj constant medita^ion^ Tlik JMna- 
Yoga is the ftindatnental MeEms of Raivat^a-mZksha^ tmd is 
accessory to Bhakti-Toga- 

(yi) Bh^kti~Ydga —or the pioce&a by'whicli the soul that has realissed 
the fonu of God by constant meditaiiQn is enabled to make such 
realization matured into Love of 6oL This is the means 

of attaining the Abode ol God, called <rr Parama-pada. 

(4} PrapatU —or * Self-anrrender to God*. This is the mcplest and 
at the same time the sufs^t means of reaching the desired 
end. It m Ek^cessibls to all, the weak as well as the strong, 
without distinction of caste^ creed, or sex* It eonaiats in resiign- 
ing one's self entirely to the Will of Godt and performing one's 
legitimate duties without attachment to the results thereof. 

[5} IcMr^flhkimdna —or Trust in the Preceptor, svho serves as 
the Mediator between the aspirant mul and God. An indivi- 
dnal, having no sufficient strength of mind for Self-surrender 
has to pSace entire faith in a competent and com- 
pasEionate Preceptor, who will adopt the neces^^ary moana of 
saving him (from worldly bondage), jast as a loving nioiher 
Ewallows the necessary medicine to cure her euffering bahy. 

Thus the Vi^shtudvait^ syatem providee^ for all mankind, the Bureat 
and at the same time the simplest means of salvation. The Dravidian 
Saints [the laid mneh stress on Bhakii (Love of God) in theii 

Tamil Sacred Poems—the [Four Thousand) Dhya Pralandhd: and the 
later Preceptors (the A€h4ryas]^Qi whoia ^ri-ParaatiuiftcharyB stands the 
moBt prominent—freely taught the safest means of PrapatH (Self-surrender 
to God), making it open to all creeds and castes, irrespective of mx. The 
followers of 6ri*Bftmanuiachfi.rya—timong whom shine the great Pidai- 
Ln5k&charya, YeiUnta Doaika, and Yara-vara-muni*—revealed also the 
still easier and more convenient means of AoburydbhwiAtm (Trust in the 
Mediator). 

1 U may ba obiarirfld hcire tbat the TBpr»entativfift at Visiib^aTolfea 

lysCom—arc into two cfimmuuttiM:—(IJ Th& (tbiD MUtliem Bcbaol)—tit* 

fnllDwoiti ol F 14 fti‘Ii&iialiirya and V&raYira^mimi; wid (3) Ihtt Vmla-kaiaii (Ota nisEibgru 
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We may now direct out attention to a brief comparison of the three 
sy a terns, with reference to the teacbinga of the great Ikifortnei'a of 
tiio respoctiTe sects. Professor Hopkhifl, m speaking of Sarikftra and 
BEinariuja, Bays'— 

" Sankara's Brahma is the one and only being, pure l]ieing, or pure 
thought. Thought is not atx attribute of Brahma, it is Brahma. Opposed 
to this pure being {thought) standg matja, illusion, the material cause of 
the B&eii world. It is neither being, nor not being j it is the cause of 
the appearance of things, in that it is associated with Bratmiat ami 
in so far only is Brahm rightly the Lord. The infinite part of each 
indiyidufil is Praftwa; the finite part ia mayd. Thus Bftdai'&yana {author 
of the Yedasita says, that the individnal is only illusion. Pama- 

nuj^j. on the other hand^ teaches a Brahma that is not only universal, 
but ia the universal personal Lord, a supre^rue^ eonscioua and willing 
God. Par from being, devoid of attribute b> like Sankai'a'a BraJmat the 
Brahma of Ramanuja has all attributes, chief of which k thought or 
inkjhigeuoe. The Lord contaiDs in himself the elements of that plurality 
which Sankara regards as ilJnsion^ As contrasted with the duaJistic Sankhya 
philosophy, both of these systems inculcate monisniH But according 
to Sankara all differenoe is illusion i while according to Ramanuja 
BraJma is not homoganeouB, but in the diversity of the world about us 
He ia truly manifeated. ^ankam^H is Ramanuju^a body of (Brahma) 

the Lord, ^imkara^s personal God exists only by collusian with illnaioni 
and hence is illusory. The Brahma of Bam^uja is & personEtJ God, the 
omnipotent^ omniscient^ Lord of a real world^ Moreover, from an eschato¬ 
logical point of view, Sankara explains salvation, the release from rebirth, 
mmsfira, as complete union with this uutiualified Brahma, consequently 
as lose of iudividuality as well as lorn of happitiGBS* But Eamanuja 
defines salvation as the departure fi'om earth for Bver of the individual 
spirit, which enters a heaven, where it will enjoy perennial bliss. Earn a- 
nuja''fl doctrine inspires the sectarian pantheism of the present time. In 
this there is a metaphysical basis of conduct, a personal God to bo loved 
or feared, the hope of blisa hereafter. In Its essential features, it k a 
very old Ijelief, far older than the philosophy w^hich formnJn.te9 it. Thus 
after the hard saying "fools desire heaven", this desire re-asserted itself; 
and under Eamftnuja's genial interpretation of the Ved&nta ^Gtmii, the 
pious man was enabled to build up his choerfnl hope again, withal on 
the basis of a logic as difficult to controvert as was that of Sankara 
himself/ {Th$ RtUgians of India —pp, 496—8.) 

Ti^golJ—tbe tal V^dnum DWika. Tkw ^gctriniU ditotoctfl bfltwoau Uijd two acJiociIn 
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The l&Qgange need here seems to me i^tber strong. Western schol¬ 
ars* appear to have not fnlJy realized the Lme spirit of Sankara’s 
doctiine. 6fliiikara*B practical {Sagfina) Brahman is not very did'erent 
from Baminnja's Brahman; and as we have already seen, Sankara himself 
was a staimch devotee of Saguna^Brohman. He clearly admits, in the 
following passage from his Commentary on the Sanatsnjiitiga {Makd- 
Bhdratd, Udy5g^l^ Pdrva) I. 18, that salvation can be secured by wor¬ 
shipping Sagu^-Bralinian :— 

STsq^—f5 Tfeirl?! ^ fT^ 

■>CI 

^ T^i ^ ^ ^T^cl; f^rrT 

La 
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If Sfloikara hud doubled the virtue of meditating on Snffu^-Srahmmn, 
an oameBt philosopher of ina eminenca would neTer have Lib 

precious momenta in acta of piety towards such a Being, and in com- 
poaing so many sfjtra^ in praiBa thereof. Sanks^ra^B practicftl life would ^ 
therefore, justify the conclLtsion that his Para-Mukti {Ab&iointe Liberation) 
was put forth by him only as a philosophical idea], and that he himse]! 
regarded it aa impoeeibla of attainment by frail mortals. 

Ab regards the dDctiine of Jl/nyn^ it may be obBerved that the word 
Mdijd is taken to mean Pfdkriti (Matter) by the School of BamSnuja, 
relying on such texts as— 

(i) w f! sr^' fi « isWi. i7p., iv. 10.) 

jji 4 

(Suet C7i?.^ iv, 00 

^ankarachuiya, himself^ often makcB Pmkriti BynonyiuouB with Aldi/a. 
{Vide his Commentary on Gita, vii. 4, xv, 17j etc,) Both ^atikara and 

Siunanuja hold that Brahman is the material cause (HTKR^FTR^) of the 

Univerae, tbroagh the attribute (or property) Hlatjd or PmJffifi* 

The most important point to he noted in thia connexion ia that even 
Sankara chary a regardfl Maiitir and Sant as propertiea of the Lord jmd 
as eternal with Him. (Ftd^ Commentary on Glt^, xlii. 19.) 


I EiT]01)i In thara arQ ififioai mil^UnCCrpfcEaUB regarding th^ dnatTlDO oi ^Ankara, 

Somo finthaaiiiittin FuniteiuB havi^ nvQn nrt^^cip^Qd to rEcanaile ^ankoLra^A orthDdcix Ayitom ijid 
hetDredox j&M lh\E Ib parkft|ti to thfl faw ikolnts pf rBa^btnnoB botwfi&n 

^imkaEa'i icliDol And ihu YQ^ioh&ra Sahool at BuddMam. 
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In the verse in qaeetion he takes the word ^ITT^ to mean eternal 
(i^T^)' as applied to lloiier and Soiii, and further on in the commetitiiry, 
he himself refnteB the theory of those who would understand the word 
31^1^ (in the verse) aa moaiimg Jf 3TI^» i.e. not exieting at the beginning. 

Farther the term ftxql as applied to the Universe (of. etc.) 

is often used by ^ankarachai^a in the sense of 3rf^ (non-etemal).* 

If these ora the real views of Sankiirfieh5ry'a, as regards the points in 
qnestion, we may venture to say that there would be praetieaUy little 
or no diference between bis schtml and that" of Eanj§nuja; but these 
are points which require a careful exaininatiDn by impartial Bcholars, 

Next, comparing the school of Ramanniacharya with that of Madhva- 
chiUrya, we find the following few points of difTerencfl;— 

(1) Ramanuja holds that the mdividnal sonls are all aimilar in their 

natural essence whereas Madhya regards them aa essen¬ 

tially different. 

(2) According to Barntnuja, the mate rial canse of the Universe is 

God Himself, which the school of Madhva denies. 

(3) Ramanuja regaids thu Universe as the hod]/ of God—which re¬ 

lationship is not recognized hy Madhvaoharya. 

(41 According to Bamannja, no soul is, by nature, disqualified for 
salvation, whereas Madhva holds that there le a class of souls 
totally ineligible by nature for salvation and therefore doomed 
to eter n al petditiou. 

(5) In the view of Eamflnuja, there is no difference of any kind 
between one liberated soul and another in the enjoyment of 
Eternal Bliss in Heaven; but in Madhyo's view, differences in 
snob enjoyment do exist, in degree and quality, proportituiata 
to the diffexences in the natureil essence of the bouIb. 

I shall now refer to some of the common points of the three 
systems:— 

1 T tita is aerksinly uonilJfltlDf Tfitii hU own tUtwaantB oliewherfl. (Fidd Bng. 
eha^ertunift »*• 300-l.> 

1 Viia (St. SO-flS, (tu.) 










(the UpanielmdB), the Smjitis, the ItibBBas and the Puranae. 

(3) All believe that the beginmnglees kamia is the cause o£ worldly 
bondage, ftud that the eoul will undergo birth alter birth until 
the whole of karifia is eihaneted. 

(3) All recognize that the atndy of the Vedanta ia eaeential for the 

attainment of (wisdom}^ W'hich serves as a passport to 

the Heavontj Abode. 

(4) Bhfikti or Xiove of G-od is the most perfect meuns of salvation 

according to ^ll the ijhree system a, 

{5) Image*Worship ia an eBSenttal feature ol all the Brahmanflic ays* 
teuis^ and NarayaDa (Vishnu], in various forms, is generally 
worshipped as the Supreme Being by all the three secis^ 

(6) The Spiritual Preceptor is the Mediator between the individual 

eoul and God; and is revered as equal to Gfoi in several 
respects. * 

(7) Divine Grace alone can ultimately aecure salvation^ aR human 

efforts by themselves will be fruitless. 

(8) All recognize that salvation consists vn the attainment of BrahiuaDp 

which is Eternal Bliss. 

Before concluding, it is my duty to acknowledge my indebtedness to 
those scholars , Indian and European, whose ideas and expressions I 
have borrowed in preparing this lecture. 

Let UB now conclude with a verse in praise of the Supreme Light 
Hhining thronghont the Vfidanta:— 


'KtI^ iRTSniTiTrn 


{Faikuniha-stava, at. 4.) 



li r. & paEla^ TEFEHT, 6tJLDH4S—l&lli 
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